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The purpose of this journal is “to promote a climate of resepect,
understanding and sharing between Jewish and Christian communities;
not only for the exercise of love and appreciation of the other, but also for
the discovery of truths and values which surpass the genius of both
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This is the hope dreamed for in the name of our journal,
SHABBAT SHALOM: hope of reconciliation, hope of SHALOM,
inspired and nurtured through a common reflection anchored in the
experience of the SHABBAT.
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Editorial

The Wish for Peace
Jacques B. Doukhan, Ph.D, Th.D.

T

he story is told that one
day a Jew, a Christian, and
a Moslem were summoned before God: “What
is your wish for peace?” asked God.
“O God,” said the Christian, “make
the Moslem disappear; I will then
have peace.” “O God,” said the

Shabbat Shalom has a new
editor, Dr. Jacques Doukhan.
Born in Algeria, doctor in
Hebrew language and literature from the University of
Strasbourg (France), former
student at the Hebrew University of Jerusalem, Dr. Doukhan
also holds a doctorate of theology from Andrews University
where he presently teaches Hebrew, Jewish Studies, and Old
Testament.
Jacques Doukhan brings to
the Journal a rich background
and a passionate interest in
Jewish-Christian reconciliation. Author of many books
and articles, he is also the editor of the French Jewish-Christian journal L’Olivier (The
Olive Tree).

Moslem, “make the Christian disappear; I will then have peace.” “And
you, Jew, what is the wish which will
give you peace?” “O God,” said the
Jew, “I have no wish myself; just fulfill the wish of the Christian and the
wish of the Moslem, then I will have
peace.”
The wish for peace right now at
this time of Passover, right here in
Jerusalem,* bears a special significance. For centuries, Jews, Christians, and Moslems have fought for
Jerusalem; and blood was shed on
the stones of the City of Peace.
Prayers were shouted at God and at
man that peace might prevail. From
this place, one can but wish for
peace. Will one day Jews and Arabs
and also Christians enjoy peace together?—not just a peace of rights
and of power which obliges the parties to merely endure each other, but
a true peace—a complete and profound peace as the Hebrew word
Shalom (from Shalem: complete)
suggests—a peace that calls for
complementarity and openness, a
peace that creates new hearts and
new minds—a peace that dares build
a new future? Is peace possible? Is
peace between persons possible? Is
peace possible without God? Burn-

ing questions, disturbing questions
which often remain suspended in the
void like a wishful thought.
From the stirring words of Elie
Wiesel, Nobel Peace Prize recipient
and survivor of Auschwitz, to the
penetrating thoughts of Professor
Shlomo Elbaz from the Hebrew
University of Jerusalem and founder
of a peace movement in Israel, the
message of peace challenges the
mind and moves the heart. The holy
Scriptures have also been consulted.
Ancient peace treaties have been unburied for this occasion. Peace is so
difficult—difficult to start, to build,
and to keep.
In Jerusalem a wish for peace is
not enough. Under these skies, the
wish ultimately becomes prayer:
“Pray for the peace of Jerusalem,”
urges the ancient Psalm (122:6).
Then, beyond the human words and
all our committed and holy actions
for peace, the wish for peace may
well turn into a “spark in the ashes”
and bring on its footsteps the hope
of peace.
Passover of 5754
Jerusalem 1994
*The author was in Jerusalem at the time
of Passover when he wrote the first draft
of these lines.
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Interview

Elie Wiesel
To speak of peace, Shabbat Shalom has met Elie
Wiesel at his study in Manhattan. Questions are
raised on a possible peace among humans, on peace
between Jews and Arabs, between Jews and
Christians, and even the ultimate peace which
would reconcile us to God.

Elie Wiesel received the Nobel
Peace Prize in Oslo, Norway, on
December 10, 1986. His Nobel citation reads: “Wiesel is a messenger to mankind. His message is one
of peace and atonement and human dignity. The message is in the
form of a testimony, repeated and
deepened through the works of a
great author.” He is Andrew W.
Mellon Professor in the Humanities at Boston University, and the
author of more than thirty books.
Described as a “modern prophet,”
a “moving writer,” a “brilliant
teacher,” a “witness,” the survivor
of Auschwitz stands also at the forefront of current events; and on the
world stage, he has become the symbol of remembrance and conscience.
Mr. Wiesel lives in New York city
with his family.
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S

habbat Shalom: In
Ani Maamin you
write: “To be a Jew
is to believe in that
which links us one to the other,
and all to Abraham ... Man calls
man; The Jew is that call.” How
can we believe in that link?
Elie Wiesel: To believe in that
link is indispensable, essential;
otherwise one would be so alone
that this solitude would become
a crushing burden. My whole approach, so to speak, is to reach
out towards the other. It is not
detachment from the other, but
attachment to the other which
fascinates and interests me.
Therefore, it is the human bond,
the bond between human beings
which, for me, is an adventure.

Without them, we would be like
God, alone. And we are not
God. We don’t have the right
to be alone.
Shabbat Shalom: Is it possible to understand the other
and be understood by him?
Elie Wiesel: No, but one has
to keep on trying.
Shabbat Shalom: What is
peace for you?
Elie Wiesel: Peace is, first of
all, hope. Peace is rare in history. Usually, peace is a kind of
preparation for war. Our true
peace is the peace we carr y
within ourselves. It starts with
us. It starts within us. And if it

We have to strive for Peace, otherwise, it is not
even war, but indifference which overtakes us.
is real, true, it blossoms. Of
course, there is a peace, a realistic, pragmatic definition of
peace: that there be no war is
enough; when people are not
killing each other, it’s peace;
when children are not being
bombed, it’s peace; when women
are not raped, that is, somehow,
peace. But that is not peace with
a capital P. Peace with a capital
P would almost have to be a
messianic Peace, meaning that
there would not even be a desire
for war. It is not fear which
stops us. It is desire which transcends us. We have to strive for
Peace, otherwise, it is not even
war, but indifference which
overtakes us.
Shabbat Shalom: In your
books, you mention certain obstacles to peace... indifference...
and ambiguity.
Elie Wiesel: Of course, because nothing is ever clear-cut.
For instance: Have I always been
for peace? In 1939 would I have
said that I was for peace? For
peace, for appeasement? In
1939-40, would I have accepted
the verdict and the dictatorship
of the enemy? Probably not!
Certainly not! I think that I
would have done everything... I
was still very young ... I would
have done everything to fight.
Indeed, I would not have made
peace. I would have waged war
against war! But there are also
other ambiguities.
Shabbat Shalom: Namely?
Elie Wiesel: Of intervention.
When do we have the right to
intervene in another’s life? In
another’s business? In another’s
country? In Haiti, there is an
absolute scandal going on today

... what should be done to put
an end to that scandal? In Somalia, there is hunger, there is
famine... what should be done
to achieve peace? In Bosnia...
what should we do? Engage in
military action?
Shabbat Shalom: What
should we do?
Elie Wiesel: Ah! If only I
knew... In any case, I believe we
should stop the bloodshed ...
Things are getting better ... I am
grateful, things are getting better. My struggle has been, first
of all, to lift up the siege. It was
a besieged city. Things are happening. Sarajevo is already an
open city... will soon be an open
city. We have to go on. We
should not allow the troublemaker to continue.
Shabbat Shalom: There is the
guilt of the aggressor ...
Elie Wiesel: Yes.
Shabbat Shalom: Then, there
is the guilt of the one who sees
the aggressor and does nothing ...

don’t we do anything? Because
most people are afraid. They are
afraid to commit themselves.
Commitment implies a lot of
things. First of all, a waste of
time ... it’s as simple as that. Because if one commits himself today, it also means that he will
commit himself tomorrow.
Most people would rather remain apathetic.
Shabbat Shalom: But it’s not
just a question of time, because
we choose to spend a lot of
time for things we consider as
priority. Is it not, rather, that
we have lost the sense of what
is priority?
Elie Wiesel: I’ve mentioned
one thing. There are also other
factors. There is the fact that
human nature is such that there
are few people actually capable
of generosity.
Shabbat Shalom: You mention human nature. In your
books, you highlight the fact
that Auschwitz eludes all explanation ... how can we, then,
overcome something we don’t
understand?

Elie Wiesel: The spectator. I
don’t think it’s the same thing,
because the killer is a criminal;
complicity is also criminal. Let’s
say someone sees, in the street,
a person committing an aggression. Of course he is guilty.
But, without any doubt, it’s not
the same thing. It is the one who
kills who is a killer. The one
who sees and does nothing is an
accomplice to the killer. We
must be cautious.

Elie Wiesel: How can we
overcome something we understand?! These are two different
processes which both claim
acknowl-edgement. Both are
valid. It depends ... it really depends. As for me, I know that
all the questions I had, I still have
them. They remain open ... I will
never understand. I do not understand. But does this mean
that I should stop being human,
stop caring for my fellowmen?
On the other hand, if someone
says: “I do not understand, therefore, I stop caring for others,” I
must try to understand him.

Shabbat Shalom: Why are we
so passive?

Shabbat Shalom: We are
free...

Elie Wiesel: You mean why

Elie Wiesel: We are human...
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Shabbat Shalom: Is forgiveness essential to peace?
Elie Wiesel: No.
Shabbat Shalom: It is not essential to forgive?!
Elie Wiesel: For me, it is not
an issue that interests me. Who
am I to forgive? I don’t have that
power. I am not authorized to
forgive. At the most, I could forgive something which has been
done to me, personally, ... but to
a whole people! What is of interest to me is memory. And understanding. But forgiveness ...
that’s not in my power. Which
does not mean that I do not forgive...
Shabbat Shalom: Maybe not
collective forgiveness, of course,
but ...
Elie Wiesel: I’ve never yet had
someone come up to me, saying:
“Mr. Wiesel, I was an SS in Germany in 1944-45. I have personally wronged you. Forgive me.”
Shabbat Shalom: You say that
even the killer was human...
Elie Wiesel: Yes. Of course,
... they had two ears, they had a
nose, two eyes, a ...
Shabbat Shalom: A heart?
Elie Wiesel: Why not..., today
we know that the killers were
good fathers. Therefore, they had
a heart for their children, for
their wives, for their lovers, for
their mistresses, who knows... for
their dogs... they kept dogs... I
don’t understand that either...
How could one kill and remain
human? But this does not mean
that all humans are murderers.
Often, psychiatrists take a shortcut which I do not agree with:
since Eichmann was human,
since we are all humans, therefore, there is an Eichmann in all
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When two nations make peace, when two
beings make peace, in that agreement, in that
movement, there is a presence, a third presence,
a religious presence.
of us. No. That’s going too far.
Only the one who kills is a killer.
There is no such thing as a potential killer. Until someone has
actually killed, he is not a killer.
Shabbat Shalom: Does peace
require trust? And how can we
trust when we’ve seen what
we’ve seen?
Elie Wiesel: Because we’ve
seen what we’ve seen, we need to
trust. I can always turn your
question around. Otherwise,
what is the alternative? Not to
trust? So what? Live in a world
of suspicion? In a world of anxiety? Of disdain? An act of trust
is sometimes necessary.
Shabbat Shalom: Speaking
about Arab refugees, you say:
...“We should simply come to
the Arab refugees and try to help
them. We should say: ‘Listen,
we too have been uprooted; we
too suffered injustices; we lost
more than you did. So let us
teach you how one builds on
ruins. Let us teach you how one
can go on living without rancor
and without resentment.’” Is it
really possible to teach another?

to do justice. For them, it was
the same, but not for me.
Shabbat Shalom: Does peace
with the Arab world imply more
than a political dimension?
Does it imply a religious dimension?
Elie Wiesel: Yes, I would think
so, because any peace implies a
religious dimension. Not only
between two nations. When two
nations make peace, when two
beings make peace, in that agreement, in that movement, there is
a presence, a third presence, a religious presence. But again, I
don’t talk about that; I very seldom talk about religion. I talk
about culture. About education.
Shabbat Shalom: Why don’t
you talk about religion?
Elie Wiesel: Because too many
people do. Too many harp on
that.
Shabbat Shalom: If you had a
word of wisdom for those involved in the peace process, what
would it be?
Elie Wiesel: Oh! I would simply say: “Learn to listen.”

Elie Wiesel: Yes, yes! It all depends! Of course we can! Otherwise, I’m wasting my time as a
teacher!

Shabbat Shalom: What is
there in the act of listening?

Shabbat Shalom: But to an
enemy?

Elie Wiesel: Listening is an
opening.

Elie Wiesel: Myself, I never
saw in the Arabs an enemy. I
think of young Arabs, and I see
unhappy men, unhappy women
sometimes led astray by violence,
blinded by the wish to do harm,

Shabbat Shalom: What kind
of peace would you like for Israel?
Elie Wiesel: For Israel? A creative peace, not of despair, but of

hope. Actually, I think that
things are going better. What
happened some weeks ago was
terrible. But I am profoundly optimistic as far as the peace process between Israel and the Arabs is concerned. We cannot give
up now.
Shabbat Shalom: You write:
“The sincere Christian knows
that what died at Auschwitz was
not the Jewish people but Christianity.” Is it still possible for
Jews and Christians to speak to
one another after what happened?
Elie Wiesel: I have been in dialogue with Christian friends for
the longest time. Of course, they
each know that they can never
know what I know. They accept,
within the bounds of their love,
since we consider ourselves religious, inasmuch as I speak of religion, that our two concepts,
that our two attitudes, that our
two desires, be not a desire of exclusion or inclusion. What I said
about Christianity, I still believe.
The fact that the killer was Christian is a problem even more serious for Christianity, more serious
than for the victims of the event,
the victims being Jews. The killer
was Christian!
Shabbat Shalom: Are you
waiting for something from the
Christian world?
Elie Wiesel: I wait for this recognition. Not for us. For us

The fact that the
killer was Christian
is a problem even
more serious for
Christianity, more
serious than for the
victims of the event.

Jews, in fact, I think it is too late.
What could people now do that
they haven’t already done? But,
after all, we are talking about the
world, about humankind. I am
talking about the third millennium, the twenty-first century.
There are very few Jews in the
world, ... and many Christians!
And I think we should do things
together to save future generations.
Shabbat Shalom: For instance?
Elie Wiesel: Together, we
could fight against fanaticism,
against injustice, against oppression. We could do things together...
Shabbat Shalom: You write:
“Our children had no effect on
their killers. Or on the world.
Or on God.” God kept silent ...
In any case, you present Him as
a silent God. If that is so, does
He still have the right to speak
today?
Elie Wiesel: Do we have the
right to speak today?
Shabbat Shalom: Was God
saying something when He kept
silent?
Elie Wiesel: I don’t think so
... Maybe He was. In any case, I
do not understand, I don’t understand that language. I like silence, but not that silence. But
you know ... I have my quarrels
with God ... I always had ... to
this day.
Shabbat Shalom: How do we
avoid falling in the trap of imprisoning God in our definitions?
Elie Wiesel: How about not
defining Him? God is beyond
definition. God is always this,
but also that. God is always here,
but also there. If you close your

eyes as you enter in the night,
when you are alone ... you can
hear in yourself, words... or
songs... or memories... or sighs...
and that is all you can offer to
Him ... And in offering that to
Him, you accept His Presence.
Shabbat Shalom: In your
books you have presented yourself as a witness. You also mentioned the difficulty as well as
the fear of not having succeeded
in doing so ... one more time...
And yet one has to keep going
on...
Elie Wiesel: Uh-hum...
Shabbat Shalom: “If you are
searching for a spark, it is in
ashes that you must look for
it...”
Elie Wiesel: This is not from
me, but from a Hasidic master...
Shabbat Shalom: What about
you? Have you found the spark?
Elie Wiesel: No, ... I found
ashes.
Shabbat Shalom: Are you still
looking for it?
Elie Wiesel: Of course I am!
Shabbat Shalom: Do you believe in peace?
Elie Wiesel: Wholeheartedly!
And totally! Even when it escapes. Even when it dims...
Shabbat Shalom: What does
being a teacher mean for you?
Elie Wiesel: I love to study; I
have a passion for learning. And
because of my passion for learning, I have a passion for teaching. To pass on. The urge is there
to pass on what I have received.
And I love to be with my students. There is a bond between
us. We are close. Really close.
June 1994 / SHABBAT SHALOM
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They are close to one another and
I am close to them. Even when I
get a sabbatical, I don’t take it; I
only take a semester because I
need to see them, to listen to
them, to be enriched by them.
Shabbat Shalom: Do your students bring anything to you?
Elie Wiesel: Of course they
do, otherwise I would not be
teaching. And sometimes, I learn
more from them than they do
from me...
Shabbat Shalom: One last
question... If you had a question
to ask me what would it be?
Elie Wiesel: Oh! I would ask:
“What is the question that you
would like to ask me?”
Shabbat Shalom: Why do you
always turn my questions
around?
Elie Wiesel: No, not at all, on
the contrary. It is an extension
of your question, to show that

Questions link
human beings,
answers divide them.
there is another dimension to
your question. And all are very
good. But as for me, if you are
somewhat acquainted with my
work, you already see that I have
no answers. I only have questions. So, it’s unfair. You come
with your questions ... And you
expect me to answer. But if I answered, I would be lying to myself since I have no answers. So,
I try to deepen your questions.
This being said, is the question
on my lips the same as the question on yours? There are questions even in the Bible ... There
is a question asked by Moses ...
if I were to ask the exact same
question, would it be the same?
Earlier on, you mentioned faith,
and God, and sometimes I have
turned your question around. In
doing so, is it still the same question? In any case, it shows that
there is enough substance to

deepen our reflection on the
question. In other words, let’s
imagine that someone repeats the
same question all the time. Does
it change in the process? Even if
it’s the same person who all the
time repeats the very same question? ... I’m talking about real
questions ... It’s fascinating...
When I say that I don’t have answers, trust me, I don’t. It’s hard.
I accept with deep humility that
I don’t have answers. If you wish,
what we have done together is an
exercise inside the question... it’s
not an escape... Otherwise, why
ask you to come and waste
everybody’s time... It is so that we
can, together, engage in a kind of
lesson on the question.
Shabbat Shalom: And what is
the lesson?
Elie Wiesel: That the question
is rich. Profound and hard. Perennial. Questions link human
beings, answers divide them.
Interview and translation by Jane Sally
Kiasiong-Andriamiarisoa

Some books by Elie Wiesel:
A Passover Haggadah, illustrated by Mark Podwal (Simon and Schuster, 1993).
Sages and Dreamers: Portraits and Legends from the Jewish Tradition (Simon and Schuster, 1993).
Souls on Fire: Portraits and Legends of Hasidic Masters (Aronson, Jason, Inc., 1993).
Night, Dawn, Day, translated by Stella Rodway (Aronson, Jason, Inc., 1992).
The Fifth Son (Warner Books, Inc., 1991).
Twilight (Warner Books, Inc., 1989).
The Trial of God: A Play in Three Acts, translated by Marion Wiesel (Schocken Books, Inc., 1986).
Messengers of God: Biblical Portraits and Legends (Simon and Schuster, 1985).
Four Hasidic Masters and Their Struggle Against Melancholy, foreword by Theodore Hesburgh (University
of Notre Dame Press, 1978).
Zalmen or the Madness of God (Random House, Inc., 1975).
Ani Maamin: A Song Lost and Found Again, music for the cantata composed by Darius Milhaud, translated
from the French by Marion Wiesel (Random House, 1973).
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Hebrew Scriptures

Shalom: The Hebrew
View of Peace
Jacques Doukhan, Ph.D., Th.D.

More than a dream or a polite greeting, Shalom hits at every aspect of life.

S

halom is one of the
central concepts in
the Hebrew Scriptures. The word itself
occurs 237 times, and throughout the Tanakh it is attested with
its derivatives more than 350
times (not including proper
names). The word derives from
the word shalem meaning
“whole,” “complete,” suggesting
a holistic perspective. Thus, shalom not only concerns human relationships; it reaches, in fact, all
aspects of human existence.

Shalom Means Health
The first and most elementary
meaning of peace concerns life at
its basic level: peace in the human body. Significantly, the first
occurrence of the word shalom is
found in Jacob’s enquiry about
Laban’s health (Genesis 29:6).
The word shalom, incidentally, is

Shalom is the result
of an intellectual and
spiritual process.

used 13 times with that connotation. King Hezekiah calls his
recovery from sickness the restoration of his shalom (Isaiah
38:17). It is, then, understandable that shalom be sometimes
rendered “health.” For example,
Psalm 38:3, “There is no shalom
in my bones”* is translated with
the phrase, “There is no health
in my bones” (NRSV). In the
book of Proverbs, shalom is associated with “length of days and
long life” (Proverbs 3:2). Peace
is then first of all to be achieved
June 1994 / SHABBAT SHALOM
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One cannot construct
peace without being
fair to one’s partner.
on the physical level. But there
is more than the body involved
in this physical peace. This shalom, which implies strength of
body, is conceived as the result
of an intellectual and spiritual
process. Our text of Proverbs was
clear enough: “My son, do not
forget my law, but let your heart
keep my commands; for length
of days and long life and peace
[shalom] they will add to you”
(Proverbs 3:1-2). This biblical
psychosomatic view of health is
explicitly expressed later in the
same passage: “Fear the Lord and
depart from evil. It will be health
to your flesh, and strength to
your bones” (Proverbs 3:7-8). All
the aspects of human existence
play a role in the health of the
human person. No dimension
should be ignored. The ethical,
the spiritual, the mental, and the
physical dimensions belong together. This truth has convincingly been demonstrated recently
by many psychiatrists and ethicists. On the basis of the psychological test (called Tsedeq),
made essentially of ethical questions, psychiatrist Henri Baruk
has been able to determine the
mental sickness of his patients.
Likewise the works of the
Swiss professor Tournier have revealed a definite connection between some physical diseases and
a mental or moral problem. Philosopher Sisela Bok from
Harvard University has observed
the same relationship from a
broader perspective; lies, she says,
affect the health of our society.
The lesson of this first observation, gathered already in the old
Hebrew Bible, is still valid today
and nurtures our primary reflection about peace. Before being a
process involving another person,
peace, shalom, should be, first of
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all, worked out within ourselves.
Only a healthy person, in peace
with himself (herself ) can make
peace with the other.
Shalom Means Justice
The previous remark does not
mean, however, that peace is understood as a mere inner spiritual
state of the individual. In the
Bible, shalom most often describes the ideal relationship in
the life of the community. Shalom is, therefore, an essential ingredient of the biblical concept
of covenant. Thus, the Hebrew
prophets often refer to “a covenant of shalom” (Ezekiel 34:25;
37:26; Isaiah 54:10). The words
“covenant” and “shalom” are even
often used interchangeably (Genesis 26:28; 1 Kings 5:26, Hebrew; Psalm 55:21, Hebrew).
This is why justice plays such an
important part in the process of
peace. One cannot construct
peace without being fair with
one’s partner. King Solomon,
whose name means “peace” and
who was, indeed, remembered as
a provider of peace (1 Chronicles
22:9), uses the word justice
(tsedaqah) as a synonym of the
word peace (Psalm 72:3-4). Later
in the same prayer the king emphasizes that righteousness and
peace shall flourish together
(Psalm 72:7). This association is
found again in Psalm 85 where
the poet describes “righteousness
and shalom kissing each other”
(Psalm 85:10). Many related
concepts such as truth, equity,
honesty are connected to shalom

Peace is not a flight
from reality, some
kind of beatitude out
of the flesh and away
from the violent
confrontation with
evil.

(Psalm 37:37; Zechariah 8:16,
19; Esther 9:30). Shalom is not
just an emotion, a good wish, or
a feeling of the heart. Shalom
implies the hard duty to be just
and right. The prophet Isaiah
sets justice as the only path leading to shalom (Isaiah 59:8).
Many other biblical passages attest to the importance of righteousness and justice as the condition for shalom (Isaiah 48:18;
57:2; 60:17). Shalom is thus the
experience of the one who has
“nothing false in his mouth . . .
and walks with uprightness”
(Malachi 2:6, NIV; cf. Zechariah
8:19). Obedience to the law of
God constitutes a prerequisite to
the “shalom in the land”
(Leviticus 26:3-4, 6). The effect
of righteousness will be peace
(Isaiah 32:17). Thus the two
ideas are often combined (Psalm
72:7; 85:10; Isaiah 48:18; 57:2;
60:17). To be sure, this view that
relates peace to righteousness has
significant bearing on the Hebrew idea of salvation, since
peace is salvation (Isaiah 52:7;
Nahum 1:15). The shalom which
is given by God as an act of salvation is then accompanied with
His judgment (Psalm 85:7-13).
God does not save without judgment. This idea is very deeply
enrooted in Hebrew traditions.
Along the same line, Rabbi
Simon b. Gamaliel goes as far as
to anchor the salvation of the
world precisely upon the connection between judgment and shalom. “By three things the world
is preserved, by truth, by judgment and by peace” (Avot 1:18).
Peace with God and peace between people, just as peace within
the human person, cannot be
achieved without the effort of intelligence and the difficult choice
of obedience to God’s law in the
daily concrete actions. Peace is
not a flight from reality, some
kind of beatitude out of the flesh
and away from the violent confrontation with evil. Furthermore shalom would hardly toler-

One cannot initiate and build a solid peace
without consenting to surrender, to loose
something, without the will to give.
ate compromise with evil. Shalom (peace) implies shalem (total,
whole). The Hebrew peace is not
achieved easily. The lesson strikes
hard in the heart of human natural inclinations towards mediocrities and half measures. The
prophet Jeremiah warns us
against this temptation of an easy
peace which characterizes the
preaching of false prophets:
“They have also healed the hurt
of My people easily, saying,
‘Peace, peace!’ But there is not
peace” (Jeremiah 6:14). The
ideal of peace is high and the construction of peace is, therefore,
difficult and particularly demanding on all sides. Shalom is
a struggle.
Shalom Means Love
Yet, shalom is also a gift of love
and not only the logical reward
for justice. It is also obtained
without any merit. The Bible
calls this miracle “grace” (hanan),
“mercy” (rahamim), or “love”
(hesed). Shalom is not possible
without these notions. The two
thoughts are associated in the ancient priestly benediction:
The Lord bless you and
keep you; the Lord make
His face shine upon you,
and be gracious [hanan] to
you; the Lord lift up His
countenance upon you, and
give you peace [shalom]
(Numbers 6:24-26).
Grace (hanan) flows in parallel with peace (shalom). The
prophet Jeremiah associates shalom with love and mercy
(Jeremiah 16:5). When shalom
is withdrawn, steadfast love
(hesed) and mercy (rahamim) disappear with it. In other words,
one cannot initiate and build a

solid peace without consenting to
surrender, to loose something,
without the will to give. The
ideal outlined here goes beyond
the practical necessity of the giveand-take process of the negotiation. Conceived as a free gift,
shalom implies the risk of love.
The enemy is not only the one
with whom we have to manage,
because of his power and the
menace he represents. So understood, real peace will always be
threatened and even broken
when power and opportunity will
present themselves. This is why
the Bible recommends the unbelievable duty to seek the enemy’s
interest. Exodus 23:4-5 urges the
man who finds his enemy’s ox or
ass or any loss to return it to him.
Saul defines righteousness in
terms of repaying good for evil
(1 Samuel 24:17-19). The suffering Job claims that he never
rejoiced over the misfortunes of
his enemy (Job 31:29). The book
of Proverbs puts this principle in
the form of a commandment,
“Do not rejoice when your enemy falls” (Proverbs 24:17). The
same thought is, by the way, expressed in Passover celebration
which does not allow for the
completion of the Hallel; for, according to the Talmud, God did
not rejoice when Pharaoh and his
armies drowned themselves in the
Red Sea, and so forbade the angels and the Israelites to sing further: “My creation are drowned
in the sea and you want to sing
praises about that” (b. Sanhedrin,
39b). It is, therefore, not correct
to oppose the so-called Old Testament and New Testament on
the basis of the contrast drawn
in the Sermon on the Mount between loving and hating one’s
enemies (Matthew 5:23-44). On
this matter, there is no difference

between the two testaments. The
ethical standard is the same. In
fact, the apostle Paul expresses
the same thought by reference to
a passage of the book of Proverbs
(Romans 12:14-21; cf. Proverbs
25:21-22). Indeed, love is implied in the Hebrew concept of
peace. Actually the ultimate goal
of shalom is not peace per se, it is
love. For peace cannot be ensured as long as love is not there.
The pertinence of this view was
pointed out in the Abot de-Rabbi
Natan (23), “Who is strong? He
who converts an enemy into a
friend.”
Shalom Means God
The task of shalom seems, indeed, difficult if not impossible.
Therefore, besides the reciprocal
duty of righteousness and love,
the biblical shalom implies a third
dimension, namely the religious
one. God is also a part of the
shalom process. First of all, because peace is received as a gift
from God. The source of shalom
is announced in the blessing of
the Cohen (Numbers 6:26). The
Bible affirms over and over again
that only God could “make shalom” (Isaiah 45:7). Job even
speaks of God as the one who
“makes peace in His high places”
(Job 25:2). Only God’s shalom
can bring to resolution a conflict
between enemies (Proverbs 16:7;
Psalm 4:8). God and shalom are
so closely related that Gideon
identified the one with the other,
“the Lord is shalom” (Judges 6:24,
NIV). Peace is not feasible without this third Partner. From the
biblical perspective, the mere
humanistic approach to shalom is
weak. The reference to the great
“Other,” as Martin Buber liked
to put it, is necessary in the difficult reconstruction of the broken “whole.” It is because our
secular civilization has forgotten
this bold reference to the “Father
in Heaven” that men and women
are no more able to see each other
as brothers and sisters. InterestJune 1994 / SHABBAT SHALOM
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The ultimate ideal of
shalom is of a cosmic
nature.
ingly, the first biblical injunction
against killing the human person
appears in the book of Genesis
in relation to the observation that
every human being has been created in God’s image (Genesis
9:6). Thus, peace does not just
concern the human realm ultimately it involves the divine dimension. To achieve peace and
to reconcile with one another
brings along the recovery of the
original divine imprint.
Shalom Means Hope
No wonder then that shalom
finds its most complete expression in the prophet’s vision of the
future. Jacob dreams the coming of the perfect King and describes him as the Shiloh, that is,
the one who will bring shalom
(Genesis 49:10). The prophet
Isaiah announces an era of peace
ushered in by the Messiah whom

he calls “Prince of Shalom” (Isaiah
9:6-7). Isaiah dares to see this
era of peace as an age when war
will be abolished:
They shall beat their
swords into plowshares, and
their spears into pruning
hooks; nation shall not lift
up sword against nation,
neither shall they learn war
anymore (Isaiah 2:4; cf.
Micah 4:3)
Even the natural order will be
affected by the presence of shalom:
The wolf also shall dwell
with the lamb, the leopard
shall lie down with the
young goat, the calf and the
young lion and the fatling
together; and the little child
shall lead them (Isaiah
11:6).
Shalom Means Everything
The ultimate ideal of shalom
is then of a cosmic nature. It is
the hope of a “new order,” a radi-

cal one; the prophet speaks of “a
new heaven and a new earth”
(Isaiah 65:17). Shalom is here
sung as the greatest promise from
God and is conceived like an unbelievable miracle, something
unheard of, which contains all
the other shaloms. Shalom as
health, shalom as complete justice, shalom as complete love, shalom as God in our life, shalom as
fulfillment of all hopes. In this
world of diseases, of injustice
where hatred reigns and hope has
been lost, shalom is more than
ever needed. The thought of shalom haunts the minds of every
human person. This is the essence of every cry and of every
prayer. According to the
Midrash, every prayer or blessing
in Jewish liturgy (the Amidah,
the Kaddish, the Priestly Blessing, the grace after the meal, etc.)
concludes on shalom (Leviticus R
9:9). For the prayer for shalom
contains all the prayers.
____________________
*All biblical quotations are from the
New King James version unless specifically indicated.

A Talmudic Prayer for Peace
Rabbi Meir was often assailed by wicked men on his way to the
place of prayer. One day tired of such treatment, he began to pray
to God and asked Him to destroy the sinners that he might have
peace. As he did so, his wife heard him and rebuked him: “Your
prayer violates the holy teaching, which calls only for the destruction of sins and not of the sinners; therefore, you should be praying
for the improvement of the sinners and not for their death” (b.
Berakoth, 10a).
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Roots

Shalom in Early Christianity
Robert M. Johnston, Ph.D.
Professor of New Testament and Christian Origins

Are we Christians today still faithful to the New Testament understanding of Peace?

D

uring the period of the Second Temple, ancient Jewish letters began with the
greeting, “Peace!”—Shalom in Hebrew, Eirênê in Greek—in whatever
language they were using. But
“peace” did not mean the same thing
to Greeks as it did to Jews. The
Greek word normally just meant “no
war.” But when Jews wrote in Greek
it was natural for them to think of
all the richness of meaning in the
word shalom, that is, everything that
makes for well-being, including
good relationships with people and
with God. Such peace, they felt,
could only be the gift of God to His
people. Perfect peace would come
only in the time of the Messiah.
Paul, the Jewish Christian apostle
to the Gentiles, had the custom of
beginning his letters, after the address, with the greeting, “Grace to
you and peace.” He commonly expanded this greeting to “Grace to
you and peace from God the Father
and the Lord Jesus Christ” (thus 2
Thessalonians 1:2 and most of his
other epistles).* When Paul said
“peace,” what did he mean?
“Peace” is a favorite word in the
early Christian writings collected together in what is called the New Testament. It always carries the Jewish
meaning, even in writings to Gentiles, but adds some extra twists
which are peculiarly Christian. After all, these were people who believed that the Peace-giver had come.
The New Testament understanding of peace went back to Jesus Himself. When He used the conventional greetings, “Go in peace”

(Mark 5:34) or “Peace be with you”
(John 20:19, 21) He meant that He
was actually offering peace. He told
His disciples that when they offered
peace but the offer was refused, then
the peace returned to the one who
offered it: “As you enter the house,
salute it. And if the house is worthy, let your peace come upon it; but
if it is not worthy, let your peace return to you” (Matthew 10:12, 13).
Jesus and His followers meant to be
peace-givers, but not all are peacereceivers. In fact, the controversy
that the young movement created
prompted Jesus to say, metaphorically, “I have not come to bring
peace, but a sword” (Matthew
10:34).
One of Jesus’ most famous sayings is the beatitude, “Blessed are the
peacemakers, for they shall be called
sons of God” (Matthew 5:9). But
the peace they are to make does not
depend on outward circumstances
nor is it frustrated because most
people are not interested in peace.
The ver y next beatitude says
“Blessed are those who are persecuted for righteousness’ sake, for
theirs is the kingdom of heaven”
(verse 10). Peace within and peace
with God, and even love for enemies
does not depend on how other
people respond to your overtures.
“Bless those who persecute you,”
echoed Paul, “bless and do not curse
them. . . . If possible, in so far as it
depends upon you, live peaceably
with all” (Romans 12:14, 18).
The peace which Jesus said He
was giving ( John 14:27) comes
from God, as Paul’s salutations express it. It is a gift from above, as
James put it: “The wisdom from

above is first pure, then peaceable,
gentle, open to reason, full of mercy
and good fruits, without uncertainty or insincerity. And the harvest of righteousness is sown in
peace by those who make peace”
(James 3:17, 18).
It was expected that this peace
would have some very practical results. One result was reconciliation
between Jews and Gentiles
(Ephesians 2:14-17), between husband and wife (1 Corinthians 7:15),
and between Christian believers who
hold to differing opinions (Romans
14:19). It included what we now
call “peace of mind.” As Paul put
it, “Let the peace of Christ rule in
your hearts” (Colossians 3:15).
Above all, the peace which is
preached in the New Testament is
peace with God, made possible by
the sacrifice of Jesus the Messiah,
who died not so much to placate an
angry God but to pay sin’s price for
us and to soften the hearts of alienated human beings. “Since we are
justified by faith,” proclaimed Paul,
“we have peace with God through
our Lord Jesus Christ. . . . For if
while we were enemies we were reconciled to God by the death of his
Son, much more, now that we are
reconciled, shall we be saved by his
life” (Romans 5:1, 10).
Two things are clear today. Most
Christians have grossly departed
from their founders’ vision of peace,
but that vision has animated and inspired many others to a kind of
peace that is heroic.
____________________
*All biblical quotations are from the Revised Standard Version.
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Jewish-Christian Dialogue

Peace, A Christian Duty
Michael Lodahl, Ph.D., Professor of Theology,
Northwest Nazarene College, Nampa, Idaho

Is it too late for divine peace to transform history?

I

t is nearly Christmas as
I sit down to write on
the subject of “Peace.”
On my way to the office,
I passed a department-store message sign with the words, “Peace
on earth, goodwill toward men,”
and was struck by the deep and
widespread attraction that even
our secular world feels for that
ancient angelic promise.
Everyone, it seems, desires
peace. But most want it on their
own terms, and few are willing
to pay somebody else’s price. For
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example, the eyes of the world,
and especially of those who love
Jerusalem, are focused on the
fragile and often faint negotiations for peace between Israel and
her Arabic neighbors, including
and especially the Palestinians—
yet most of us will admit that our
longings for peace in that land are
a “hope against hope.” Perhaps
the political price is simply too
high for either to pay.
How ironic it is that, according to Luke’s gospel, it was out
on
the
hillsides
near

Bethlehem—the same land that
today provides the setting for violence, hatred and suspicion along
with flickering hopes for peace—
that the promise of Shalom was
offered to the shepherds tending
their flocks. Of course, the ironies hardly stop there. The announcement of peace was a direct judgment and divine commentary on the Pax Romana
(“Roman Peace”) that had been
announced and enforced by the
militar y might of Caesar
Augustus. In the proclamation

of God’s peace on earth being
somehow connected with the
birth of a baby in Bethlehem, the
angelic announcement laid bare
Caesar’s peace for what it was: a
coercion of the poor and powerless to submit to the Roman fist.
Peace that is offered in and
through a helpless, vulnerable
child is of a decidedly different
nature!
It is noteworthy, too, that the
Messiah’s birth was announced to
a few common shepherds, of all
people. Shepherds, it was believed, were not to be trusted;
they were shifty, prone to lying,
and in subsequent rabbinic writings their testimony was considered inadmissible in court. How
ironic, then, that God should announce these glad tidings to
them—after all, who would believe them anyway? But perhaps
that is the point of God’s Shalom:
it comes not with overwhelming
demonstrations of power to coerce us into compliance; rather,
divine peace appears quietly and
humbly, luring us and beckoning
us to open ourselves to its mysterious workings in our lives and
in our world.
It seems to me that, if indeed
we Christians believe that Jesus
is God’s Shalom spoken to God’s
world, we ought to take more seriously the nature of this Peace
as revealed in the angelic announcement and subsequently in
Jesus’ ministry. For while He did
not, to be sure, remain a helpless
baby in a stable, He happily identified the nature of God’s reign
with little children, and taught
His disciples that “the greatest
among you must become like the
youngest, and the leader like one
who serves” (Luke 22:26).* God
has offered to the world Peace

Historians tell us that without the longstanding
tradition of Christian anti-Judaism that
infected Western civilization, it is highly
doubtful that the Nazi Holocaust could have
occurred. This is sobering judgment, and gives
the lie to the Christian claim that angels
announced the birth of the Prince of Peace
personified, but it is obvious that
this Peace comes not by military
coercion or demonstrations of
power, but in a willingness to be
radically vulnerable and open to
others. Jesus, who “is our Peace”
(Ephesians 2:14), exemplified
such peace repeatedly in the Gospels—in His conversation with a
Samaritan woman, in His table
ministry to prostitutes and tax
collectors, in His death on the
cross.
Are we willing to follow Him
in such radical steps of peace?
Unfortunately, the story of the
Christian presence in world history is riddled with countless
trends and examples of hatred
and suspicion against the “other.”
(Compare that story to Jesus’ attitudes and actions toward the
“other” of His setting, such as Samaritans and lepers.) The
“other” has included, for example, women, minorities, heretics and, probably most often,
Jews. Historians tell us that without the longstanding tradition of
Christian anti-Judaism that infected Western civilization, it is
highly doubtful that the Nazi
Holocaust could have occurred.
This is sobering judgment, and
gives the lie to the Christian
claim that angels announced the
birth of the Prince of Peace.

Peace comes not by military coercion or
demonstrations of power, but in a willingness
to be radically vulnerable and open to others.

I believe that we are at a critical juncture in history. We who
profess the name of Jesus are being offered another chance to
embody God’s Shalom, to follow
Jesus as radical peacemakers who,
in Jesus’ words, “shall be called
the children of God” (Matthew
5:9, KJV). In order truly to be
those who create Shalom, we are
being called upon to rethink our
longstanding attitudes of suspicion, fear and hatred toward the
“other.” This journal is, and may
continue to be, an instrument of
God’s peace whereby Christian
reaches out with humility, vulnerability and love to Jew as exemplary of all those “others” to
whom God offers Shalom.
In the book of Ephesians, we
who are Gentiles are reminded
that there was a time in our history when we were without the
hope of a Messiah, strangers to
God’s people Israel, cut off from
the covenants and alienated from
God. But Jesus, God’s Shalom,
“came and preached peace to you
[us] who were far off and peace
to those [the Jews] who were
near” (Ephesians 2:17, RSV). Is
it too late for divine peace to encompass us, to transform us, to
infiltrate history with hope? I
think not. Let us commit ourselves anew to the hard, and often painful, labor of peacemaking in our lives, relationships,
land and world. Shalom!
____________________
*All biblical quotations are from the
New Revised Standard version unless
specifically indicated.
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Notes and News
Vatican-Israel
If all goes well, at the end of this
April a new ambassador will reside
in Tel Aviv, Israel: Monsignor di
Montezemolo. On the other hand,
Rabbi David Rosen could represent
the Jewish State in the Vatican.
Forty-six years after the creation of
the State of Israel, the Holy See at
last agreed to grant to it official and
diplomatic recognition.
On December 30, 1993, a “fundamental agreement” was signed in
Jerusalem between the representatives of the two States as a result of
efforts undertaken by a bilateral
commission delegated on July 29,
1992. The fifteen articles drafted are
just a first step, but constitute for
both parties “a solid and durable
foundation for the continued development of their present and future
ties” (foreword to the agreement).
For years, the Vatican has walked
a fine line, on the one hand, supporting Palestinians, which count
170,000 Christians, while at the
same time granting audience to Israeli prime ministers. In actual fact,
the State of Israel was recognized,
but no official statement confirmed
the tacit consensus. History has
caught up with the Vatican’s ramified meandering, and the tidal wave
caused by the Arafat and Rabin accord (September 13, 1993) has
reached even those diplomats nested
in the Holy See.
The Vatican is, nonetheless, cautious. The agreements with Israel
are bilateral and solely administrative. They address the issue of
Catholic interest and property in the
Holy Land. But the political thorn
of the status of Israel and the question of occupied territories are kept
at bay. Rome is intent upon reiterating “its solemn commitment to
stay uninvolved in regards to all temporal conflicts, particularly in matters of territorial and frontier dis-
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putes” (article 11 of the agreement).
Such an agreement between the
Jewish and the Catholic entities is
primarily religious. A 2000-year-old
conflict may be on the verge of resolution. The anti-Semitic tendency
of the Church goes back to its very
foundation even if, ironically, all its
founders as well as the Lord whom
it worships were Jews. Catholic nations have persecuted Jews, and have
expelled them (from France in 1394,
from Spain in 1492). As late as
1904, Pope Pie X refused to support
Zionism: “We cannot prevent the
Jews from settling in Palestine but
we cannot approve it. The soil of
Jerusalem has been sanctified by the
blood of Jesus Christ. Jews have not
acknowledged our Lord, therefore I
cannot acknowledge the Jewish
people.”
The Christian hatred of the
“deicide people” climaxed fifty years
ago. It would take the ashes of six
million Jews before the Council of
Vatican II finally “condemns the hatred and the persecutions towards
the Jews” (Nostra Aetate, 1965).
And one would have to wait another
twenty years before a pope (JeanPaul II, April 13, 1986) would enter, for the first time, the Roman
Synagogue.
The December agreement officially dismisses any ambiguity and
speaks of “the unique quality of the
relationship between the Catholic
Church and the Jewish People, of
the historical process of reconciliation and of the mutual and growing
understanding and friendship between Catholics and Jews” (foreword
to the Agreement). Article 2 is even
more precise: “The Holy See takes
this opportunity to reiterate its condemnation of hatred, of persecution,
and of any other form of antiSemitism aimed at the Jewish
people, against any Jew, wherever,
whenever and by whomever.” Even

if such words can in no way erase
the tragedies of the past, they may,
at least, serve to prevent them from
happening again.
Corinne Egasse

The First International Jewish-Christian Conference
In February, the first International Jewish-Christian Conference
was held in Jerusalem. About 500
religious leaders from 97 different
countries met to discuss challenges
and hopes facing our secular and
technical society. Among the personalities noted as present were Cardinal Joseph Ratzinger; the Latin Patriarch of Jerusalem, Monsignor
Michel Sebah; and the representative of the Orthodox Patriarch, His
Eminence Damaskines. On the Jewish side participated the French
Chief Rabbi René-Samuel Sirat,
president of the European Conference of Rabbis, who opened the
Conference; Chief Rabbis Melchior
from Denmark and Cyril Harris
from South Africa; as well as the
rabbi and eminent American Professor Irvis Greenberg.
JD

A New Step Towards
Religious Liberty in Israel
The Supreme Court in Israel has
canceled the decision of the Jerusalem and Tel Aviv courts concerning
the composition of the religious
councils. Previously, admission to
this council was exclusively reserved
for Jews from the Orthodox movement. Now the council will also be
open to other Jewish groups. The
Rabbi Uri Regev, who represented
the non-Orthodox cause before the
Supreme Court, commented, “This
is a historic decision, a great step towards religious liberty in Israel.”
JD

Jewish Festivals

The Peace of Passover
Richard M. Davidson, Ph.D.
Professor of Old Testament Exegesis

The hidden principle of Passover is discovered through the holy words of the
ancient biblical testimony and the holy gestures of those who remember.

T

he Passover Haggadah
makes reference to four
types of children who ask
questions about the
meaning of Passover: the wise, the
wicked, the simple, and the one
who doesn’t know how to ask. According to the Haggadah the
wicked child, in phrasing his question, “rejects the main principle of
the Passover.” What is this “Passover principle” which lies at the
heart of the seder and whole festival of Pesach?
Already implied in the account
of the wicked child, this principle
is made explicit later in the
Haggadah: “Let every person, in
every generation, think of himself
as one of those who came out of
Egypt, as it is said in Scripture ‘And
you shall tell your son in that day
saying, “This is done because of
what the Lord did for me when I
came up from Egypt”’” (Exodus
13:8).* The Passover Haggadah

(Hebrew for “telling”) is not intended to be just the commemoration of an important event in
Israel’s past, but the personal retelling of an event in which we participated and continue to participate.
It is not enough to see Passover
as the celebration of Israel’s Exodus from Egypt, if the basic Passover principle is missing. Even to
focus upon the rich symbolic and
theological themes of liberation
and rebirth and ultimate redemption, without this principle, misses

The Passover
Haggadah is the
personal retelling of
an event in which we
continue to
participate.

the essence of the festival.
The Haggadah substantiates
this principle of personalization by
citing one or two biblical references, but in fact the Passover principle is underscored repeatedly in
the Torah in connection with the
whole Exodus experience. In the
various references to Passover observance, God consistently instructs future generations to consider that they personally experienced the Exodus: He “delivered
our households” (Exodus 12:2627); “By strength of hand the Lord
brought us out of Egypt, out of the
house of bondage” (Exodus 13:14);
“We were slaves of Pharaoh in
Egypt, and the Lord brought us out
of Egypt with a mighty hand; and
the Lord showed signs and wonders before our eyes” (Deuteronomy 6:21-22).
Some forty years after the covenant-making service at Mt. Sinai,
and after the whole generation of
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adults who actually witnessed the
events had died in the wilderness,
Moses calls upon the new generation born in the desert to consider
that they themselves had been
there. With five strong Hebrew
constructions, Moses presses the
point home: “The Lord did not
make this covenant [only] with our
fathers, but with us, those who are
here today, all of us who are alive”
(Deuteronomy 5:3). Later in his
farewell address, Moses instructs
that those who, in Canaan, would
bring their offerings of firstfruits
to the central place of worship
should repeat a personalized credo
before the Lord: “So the Lord
brought us out of Egypt with a
mighty hand and with an outstretched arm, with great terror and
with signs and wonders. He has
brought us to this place and has
given us this land, ‘a land flowing
with milk and honey’” (Deuteronomy 26:5-9).
In Joshua’s last charge and covenant renewal service before he
dies—as the last of the adult generation who actually witnessed the
Exodus—the Lord Himself retells
the Exodus story, alternating between the expressions “your fathers” and “you”: “Then I brought
your fathers out of Egypt, and you
came to the sea; and the Egyptians
pursued your fathers . . . So they
cried out to the Lord; and He put
darkness between you and the
Egyptians . . . And your eyes saw
what I did in Egypt” (Joshua 24:68). Even though the whole generation who physically experienced
the Exodus is dead, the Lord insists that the succeeding generation
of Israel reckons that they personally came out of Egypt.
The Passover principle is rooted
in the biblical understanding of
corporate solidarity. Israel is a
single, unified corporate entity;
what happens to one or some, happens to all. The history of Israel’s
forefathers is the personal history
of every subsequent generation.
Our modern society of Western
individualists—especially Gentiles
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For all of us sharing
the Judeo-Christian
heritage, the
Haggadah is our
personal diary!
who have never participated in the
Passover seder—finds this concept
of corporate solidarity difficult to
grasp or internalize. The closest I
came as a child to assimilating the
Passover principle was the Sunday
night “ritual” of watching that classic TV documentary hosted by
Walter Cronkite. Every week I
entered into history; I experienced
the signing of the Declaration of
Independence, the famous battles
of the Civil War, the sinking of the
Titanic. And always, Walter
Cronkite would intone the title of
the show as we came to the climax
of the historical event: “You Are
There!”
Simply stated, the Passover principle is—“You are there!” The
Passover Haggadah retells the narrative, not just of a people far away
and long ago; not even a story of
our Hebrew ancestors. For all of
us sharing the Judeo-Christian
heritage, we were there. The
Haggadah is our personal diary!
Each of the central themes of
Passover—redemption (by the
Passover lamb), liberation (from
Egyptian bondage), rebirth (new
life at Springtime), and removal of
leaven (symbolic of the evil inclination of pride)—has a spiritual
counterpart in the individual who
“retells” the story. The retelling
invites us to identify the Pharaohs
in our lives that have enslaved us,
to remember the ways that God has
redeemed us and liberated us from
bondage, to focus upon the ongoing experience of spiritual rebirth,
and remove the leaven of sinful
pride from our lives.
And there is another theme, not
prominent in the original Passover
account, but coming to the fore in

the prophetic announcements of
the eschatological “New Exodus.”
The synagogue readings of the
Haftorah at Passover time highlight
it—the motif of shalom, the divine
reign of ultimate peace. “The wolf
also shall dwell with the lamb, . . .
and the lion shall eat straw like the
ox. . . . They shall not hurt nor
destroy in all My holy mountain, .
. . There will be a highway for the
remnant of His people . . . as it was
for Israel in the day that he came
up from the land of Egypt” (Isaiah
11:6-9, 16). “Moreover I will
make a covenant of peace with
them, and it shall be an everlasting covenant with them” (Ezekiel
37:26; see also Ezekiel 34:25;
Isaiah 52:7; 54:10, 13, for other
references to shalom in the context
of the New Exodus).
Redemption and liberation, rebirth, purification—to what end?
All Passover themes are ultimately
incomplete without shalom! It was
foreshadowed in the rest brought
about through Joshua in the Promised Land. But ultimately, this
peace can only come through the
Messianic Hope.
What is our response to the
great themes of Passover, including that of peace? In the Passover
Haggadah, the “You are there”
principle leads spontaneously and
ultimately to doxology. Since
God brought us out of Egypt,
“therefore it is our duty to thank,
to praise, to pay tribute, to glorify, to exalt, to acclaim, to bless,
to esteem, and to honor that One
who did all these miracles for our
fathers and for us . . . and therefore let us sing before him a new
song, Halleluya!” The singing of
the Passover Hallel (“praise”)
psalms (Psalms 113-118) and the
Great Hallel (Psalm 136) is the
climax of the seder.
Here, in the glorious “retelling”
of the Exodus, the Passover principle has found its loftiest expression.
____________________
*All biblical quotations are from the
New King James version.

Documents: Ancient Peace Treaties with Israel
Two professional archaeologists dig out Peace Treaties with Israel from
the dust of the ancient Near East. This antique testimony powerfully
pleads for the present effort: if it was possible then, why not today?

The Earliest Peace Treaty
Randall W. Younker, Assistant Professor of Old Testament
and Biblical Archaeology, Director of the Tell Jalul Excavations

A

rchaeologists often seem to be obsessed with ancient wars and
destruction. We can often be
found eagerly sifting through the
debris of ancient conflicts at
long-forgotten sites looking for
hints of what happened “back
then.” This is not so much because we are sadistic in nature,
but rather because it is often
within the debris of these ancient
conflicts that we find the bestpreser ved material remains
which, in turn, can provide us
with special windows into the

past—destruction layers are almost like moments frozen in
time.
However, even though archaeology turns up abundant evidence for ancient wars and destruction, occasionally it also
turns up heartening evidence for
peace. In the spirit of the present
hope for peace that so many of
us long for, let us examine some
of this ancient evidence.
Earliest Recorded
Peace Treaty
We know about this early
peace treaty because, thanks to

archaeology, several copies of it
have been found. The Hittite
version was originally found by
archaeologists Theodore Makridi
Bey and Dr. Hugo Winckler
while excavating the ancient ruins of a village in Anatolia presently known as Bogazköy. After
translating the text of the ancient
tablet, Winckler, who was a cuneiform specialist from the Berlin University, realized that although written in Akkadian (the
lingua franca of the time) it was
the Hittite version of the peace
treaty between Ramesses II of
Egypt and Hattusilis III of the
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Hittite Empire! The Egyptian
version, written in hieroglyphics
on the walls of the Karnak temple
(modern Luxor) in Egypt, had already been known to scholars for
some time. Now Winckler held
in his hands the Hittite version
of this same treaty.
The text, itself, reads,
The Great Prince of
Hatti shall not trespass
against the land of Egypt
forever…and User-Ma’atRe-Setep-En Re, the great
ruler of Egypt shall not trespass against the land [of
Hatti, to take] from it forever …If another enemy
come against the lands of
User-Ma’at-Re…and he
send to the great prince of
Hatti, saying: “Come with
me as reinforcement against
him,” the great prince of
Hatti shall [come to him].
This peace treaty between
Egypt and Hatti is known among
scholars as the Silver Peace because the formal version of the
treaty which the Hittites presented to the Egyptians was engraved on a silver tablet. It is
also, at present, one of the earliest peace treaties known from
history (c. 1284 B.C.E.). However, it was not the only such
treaty the ancients made.
The First Peace Treaty
Between Egypt and
Israel
Most of the world was surprised and thrilled recently to see
the Palestine Liberation
Organization’s Yasir Arafat and
Israel’s Prime Minister Rabin
standing on the same platform to
sign a peace agreement. It
brought back memories of a similar astonishing event of just a few
years earlier when, during the administration of President Carter,
Menachem Begin and Anwar
Sadat signed a peace treaty between Israel and Egypt. How-
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ever, as archaeologist Abraham
Malamat noted at the time, this
was apparently not the first time
these two nations had made
peace. Rather, it is likely that the
original peace treaty between
these two powers was made
around 960 B.C.E. during the
early part of the reign of King
Solomon.
Unfortunately, there is no explicit mention of this treaty in
either biblical or Egyptian
sources. However, as Malamat
shows, the existence of such a
treaty can be readily inferred
from certain references in the
Bible, as well as from knowledge
of certain ancient Egyptian customs.
The key text is 1 Kings 9:16
(RSV), which reads,
Pharaoh king of Egypt
had gone up and captured
Gezer and burnt it with fire
and had slain the
Canaanites who dwelt in
the city, and had given it as
dowr y to his daughter,
Solomon’s wife.
There are two unusual occurrences in this story. Why would
the pharaoh conquer a city and
give it to Solomon—ancient
kings were not usually so generous; and why would he allow a
foreign king like Solomon to
marry an Egyptian princess?
While kings of other nations
commonly gave their daughters
in marriage in order to form key
political alliances, this was not
the typical Egyptian practice. Indeed, Malamat points out that
for the period between 1400
B.C.E. and the 5th centur y
B.C.E. there is explicit evidence
that no daughter of a pharaoh
was ever married to a foreigner.
There is even an amusing story
in which a Mesopotamian king
asked the pharaoh for an Egyptian princess to marry, only to be
turned down cold. Not to be
deterred, the Mesopotamian king

asks the pharaoh to send any
Egyptian girl, since his people
won’t know the difference anyway! This Mesopotamian king’s
eagerness illustrates how rare it
was that a foreign monarch
would be permitted to marry an
Egyptian princess.
Returning to Solomon,
Malamat has offered the plausible reconstruction of the background to these biblical passages. The reason the pharaoh
attacked Gezer in the first place
was probably an attempt by the
Egyptian monarch to test the
mettle of the new, young king
of Israel who had just recently
succeeded his father David.
Could he be intimidated?
Would he ignore this encroachment upon the very borders of
Israel? Malamat argues that
somehow or other Solomon
flexed his youthful muscle, and
the Egyptian pharaoh, rather
than entering into conflict with
Israel’s king, decided to enter
into a peace treaty. In fact, the
pharaoh was so impressed with
Solomon (whether from fear or
admiration, we do not know, but
Malamat suspects fear) that the
pharaoh took the unusual step
of insuring the treaty through a
marriage, and thus offered his
own daughter to Solomon to
unite the two houses. The potential political provocation
caused by taking a city on
Solomon’s border was alleviated
by the pharaoh offering the conquered city as a dowry for his
daughter.
While we can’t be sure of the
details of this reconstruction, the
Bible does record the fact of the
marriage between the house of
Israel and the house of Egypt
which is, in itself, adequate testimony for the existence of a peace
treaty between the two countries.
Once again, just when people
were on the brink of going to war,
cooler, wiser heads were able to
redirect the passions into a peace
that would benefit all.

Many Types of
Peace Treaties
J. Bjørnar Storfjell, Ph.D.
Professor of Archaeology and History of Antiquity

T

reaties generally result
from
negotiations
which clarify the principles and foundations
of the resulting relationship. We
tend to distinguish between a
treaty and a covenant. The
former relates to a political situation whereas the latter relates to
a religious or cultic situation.
These are distinctions which were
unknown in the Ancient Near
East. Consequently, there are numerous discussions in the biblical text about covenants—283 to
be exact—but no reference to
treaties. The treaty and the covenant are synonymous and resulted from negotiations. Even
when the covenant or treaty was
the direct result of military conquest, the concept of negotiation
is not totally absent. The vanquished always had to accept the
terms offered, and this acceptance is a form of negotiation.
Most frequently, however, treaties

were not the result of military exploits but mutual recognition of
each other’s desire to coexist
peacefully.
This brief essay on the topic
of the peace treaty—berit shalom—will take a look at five types
of treaty situations which can be
demonstrated from implicit references to ancient peace treaties
which involved Israel. Only one
example will be referred to in
each of the five categories.
1. Suzerain-Vassal
Treaty.
In the ancient tradition, during the very establishing of the
nation of Israel, this kind of
treaty was entered into with the
inhabitants of the city state of
Gibeon. The story is located in
Joshua 9 and 10. Through deceit the inhabitants of Gibeon,
located in the hill country nearly
ten kilometers (six miles) to the
northwest of Jerusalem, tricked

the Israelites into establishing a
peace treaty. The discovery of the
real situation of the Gibeonites
changed this agreement into a suzerain-vassal treaty in which the
Gibeonites became subservient to
the Israelites. This is the characteristic feature of this type of a
treaty, a superior who dictates
terms to an inferior.
2. Vassal-Suzerain
Treaty.
This is exactly the same kind
of a treaty as the one just described. The difference is that
here Israel is the vassal who has
to accept the terms offered by a
more powerful suzerain. In the
second half of the ninth century
B.C.E., the Assyrian king
Shalmaneser III crossed the
Euphrates river for the sixteenth
time and received tribute from,
among others, King Jehu of Israel. On the so-called black obelisk Shalmaneser records, “The
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tribute of Jehu, son of Omri; I
received from him silver, gold”
and various other items.* This
event is also represented by the
only contemporary depiction of
an Israelite king. Young Jehu is
shown kneeling before the
Assyrian king as he presents his
tribute. The biblical record is silent regarding this event, but it
is quite clear from the Assyrian
records that Jehu found it more
prudent to assume the role of
vassal than to meet the Assyrian
army on the field of battle.
3. Defensive Alliance
Treaty.
King Ahab of Israel was able
to reverse the balance of power
with his sometimes oppressive
neighbor to the northeast, Benhadad of Damascus. After the
defeat and capture of Ben-hadad,
Ahab appears to have entered
into a mutual defensive alliance
with Damascus. He undoubtedly
saw the need for just such an alliance against the westward expansion of the Assyrian king,
Shalmaneser III, the same king
who later received tribute from
Jehu, as seen above. These two
long-standing enemies, Samaria
and Damascus, entered into a
treaty arrangement in the face of
a common enemy, Assyria. This
treaty was for a specific situation.
As soon as the need for the alliance disappeared with the withdrawal of Assyrian troops from
the west for a period of five years,
Ahab disregarded the treaty with
Damascus and continued his
former military engagements
which would cost him his life (1
Kings 20-22).
4. Diplomatic Marriage
Treaty.
It was not uncommon in the
Ancient Near East to conclude
peace treaties with diplomatic
marriages. One of the most celebrated craftsman in this art was
the pharaoh Amenhotep III of
the 18th dynasty. Whereas the
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Egyptian pharaohs were often
keen on acquiring foreign princesses for their harems, they seldom allowed Egyptian princesses
to become wives of foreign monarchs. It is, therefore, with great
interest that we note that
Solomon had received as a wife
an Egyptian princess who came
with a dowry in the form of the
city of Gezer (1 Kings 9:16).
Peace with other nations—close
neighbors as well as more distant
peoples—was likewise cemented
with these types of marriages (1
Kings 11:1).
5. Commercial Treaty.
Early in the second millennium B.C.E., Assyria had negotiated a commercial treaty with
Kanish in central Asia Minor.
This treaty, as is common with
commercial treaties, benefited
both parties. In the biblical context, an example of this kind of
treaty is found between David
and Hiram. This special relationship was continued with
Solomon. In the construction of
the temple in Jerusalem, we see

the same kind of assistance offered to Solomon as to David.
“And there was peace between
Hiram and Solomon; and the two
of them made a treaty” (1 Kings
5:12 (RSV); 5:26 in the Hebrew
Bible). This covenant (Hebrew)
was a peace treaty which led to
further joint enterprises between
the two monarchs.
For each of these types of treaties, other examples could have
been given from the biblical text.
Throughout history peace has
often been a goal sought by nations. At times methods of questionable moral and ethical integrity have been used in order to
secure peace. How much more,
when honorable methods can be
used, should peace be sought!
Peace must not be allowed to become an orphan in the streets of
this world, much less in the modern Near East and in the streets
of Jerusalem.
____________________
*Pritchard, James B., ed,, Ancient Near
Eastern Text Relating to the Old Testament, 3d ed. (Princeton, NJ: Princeton
University Press, 1969), p. 281.

Jehu of Israel before Shalmaneser III of Assyria,
as depicted on the Black Obelisk now in the
British Museum. Picture by J. Bjørnar Storfjell.

The Event: Peace in Israel

We Must Save Peace
Shlomo Elbaz, Ph.D.
Professor at the Hebrew University of Jerusalem
Cofounder of the Movement “East for Peace”

As a Jew born in an Arabic country (Morocco), this master of comparative
literature advocates an original view of peace which aims at a deeper
relationship between Jews and Arabs, and brings to the reflection on peace the
important ingredient of culture and mystics.

“Peace, peace, . . . but there is no peace” (Jeremiah 6:14; 8:11).

I

t is as if the more we
speak of peace, the more
this goal seems as fleeting and vital as ourselves. Indeed, we have never so
much reasoned about peace,
dreamed of peace, discussed
peace, as we have since the famous, historic handshake of September 13, 1993, on the lawn of
the White House.
On that day, a wall (Joshua! O
Jericho!) fell down, a wall of hatred and of misunderstanding
between two peoples, two broth-

We were at the edge
of irrational
euphoria, every hope
seemed possible.

ers who had become enemies
since less than a century ago.
Then we were at the edge of irrational euphoria, every hope
seemed possible, hopes of the
same intensity as the conflict itself, hopes saturated with tears of
joy. On that day, Palestinians and
Muslims hugged each other, congratulated each other in eastern
Jerusalem, in the midst of a sea
of Palestinian flags which had
come out of nowhere, under the
indulgent eyes of Israeli policemen. We thought we were
dreaming. We, who were totally
committed to fight for peace, on
that day felt our hearts swell with
pride because we had believed in
spite of all the unbelievers and
the deniers; because we had militated towards this moment of
mutual recognition and of sol-

emn engagement to implement
the accord of Oslo.
The Impasse
Six months later, we sink into
endless discussions knowing we
must react promptly to the enemies of the process of peace who
band together to undermine it.
Since then, acts of war against
peace have been perpetuated
against Israelis, as well as the
monstrous massacre of Hebron
on Friday, March 6, 1994, a day
twice sacred (Purim and
Ramadan). What an irony!
Abominable crimes committed in
the very cave of the Patriarchs, a
most holy place for both communities. Abraham-Ibrahim, our
common father, must have shuddered in his tomb which was located right beneath the place of
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In ancient days, his
son Ishmael had been
saved from thirst,
thanks to the miraculous spring; likewise,
his other son Isaac
escaped the holocaust
thanks to the
miraculous ram. But
their descendants, for
want of miracles, are
absurdly, tragically,
stabbing and shooting
each other.
the crime; he must have shed
tears of fire at the fate of his offspring. In ancient days, his son
Ishmael had been saved from
thirst, thanks to the miraculous
spring; likewise, his other son
Isaac escaped the holocaust
thanks to the miraculous ram.
But their descendants, for want
of miracles, are absurdly, tragically, stabbing and shooting each
other.
Politicians, observers, and
mass media cannot make “head
or tail” of it. Instead, the Middle
East conflict displays such a complexity, such an embroilment of
mythical as much as political factors, that it challenges the most
rational and objective analysis.
Raw events are just the thin exterior layer which hides a thick
and opaque reality, a reality full
of surprises for those who limit
their observation to the surface.
Not Just a Political
Conflict
Unless we refer to the past, to
history and to the ancient texts,
we will not be able to understand
much about this reality. Both the

24 SHABBAT SHALOM / June 1994

Bible and the Koran are needed
in this enquiry. The mad massacre of Hebron would then become the cruel and absurd illustration of the power of the irrational and uncontrollable element—some kind of sardonic
laughter from this other mystical reality (overlooked by the analysts and the mass media) which
erupts into the daily life. And
this irrational reality sometimes
comes with its “heavenly” face
and sometimes with its infernal
face such as at Hebron.
But in this sensitive space, the
so-called “Holy Land,” Hebron
is not the only place which triggers passion and violence. There
are many other sites laden with
high emotional significance.
Mount Moriah, for instance, especially with its Dome of the
Rock and the El-Aqsa Mosque
close to the Holy Sepulchre,
breaks all records of connotations, nostalgia, obsessions, and
collective aspirations; one cannot
imagine a more explosive and
powerful bomb. The agnostic
philosopher Andre Gloksman,
whose works focus on the perverse nature of the human being,
while recently visiting our country made this astonishing prediction: “If a third world war should
break out, it shall be caused by
the fate of Jerusalem; indeed, for
Jerusalem and Jerusalem only, a
billion men are ready to die and
to kill.” “Hence,” he added, “the
need of an urgent solution, however weak it may be.” Indeed,
Jerusalem is not a place, it is a
concept, a value, a symbol, a
metaphysical entity which is being equally (but differently)

claimed by the three monotheistic religions. But Judaism is perhaps the one more than any other
group which invests Jerusalem
with its fantasies, its ideals, and
its past and future destiny.
People talk much about Israeli
settlements in Judea and Samaria.
Beth-el, to cite only one of them,
is viewed as a mere “colonialist”

Unless we refer to the
past, to history and to
the ancient texts, we
will not be able to
understand much
about this reality.
enterprise. It is not so if we could
penetrate the strayed souls of
these fanatical Jews. For them,
the name of Beth-el arouses a
cluster of historical and
eschatological associations which
abolishes time and creates a link
between the biblical past and the
messianic future. These time
bombs also exist on the other
side. This reality is, indeed, disturbing, but there is no use avoiding it, one must face it and take
it into account.
The Middle East conflict does
not just concern territories; it is
not just a national struggle between two ethnics. It is so much
more. It is the confrontation between two idealogies, two cultures, deeply rooted in immemorial myths. And these groups are
all the more distrustful and violently hostile to each other as
they are relatives (around the

We do not hit the heart of the problem,
namely, the religious sensitivities, the mystical
trends, the mysterious force of the myths
embodied in a name, a ritual, a prayer, and
also, of course, a place.

monotheistic Abrahamic idea).
History is rich with Judeo-Christian and Islam-Christian conflicts. Are we now entering the
era of the Judeo-Moslem conflict?
This possibility is so frightening
that it is occulted at the expense
of the politico-territorial view.
Now, anyone who wants to get
acquainted with this nest of vipers cannot ignore deep and atavistic dimensions of these conflicts. Unfortunately, the political leaders and the experts in political sciences are locked in their
rational Western approach and
overlook the cultural dimension
and its irrational setting.
To Get Out of the Fix
Undoubtedly this is the source
of misunderstandings and surprises but also of the failures
awaiting those who lead the process of peace on the basis of the
accords of Oslo. We are merely
marking time; we split hairs
about insignificant details: a few
meters more or less at the border, a thousand more policemen,
etc. But we do not hit the heart
of the problem, namely, the religious sensitivities, the mystical
trends, the mysterious force of
the myths embodied in a name,
a ritual, a prayer, and also, of
course, a place. In this setting,
metaphors and symbols possess a
real status, as concrete as the holy
Scroll or the voice of the muezzin. Here, the five senses and the
spirit mingle to create meaning.
In this perspective, poetry is more
sure and pertinent for the quest
of truth than political analysis.
What is missing then in the
political reflection about the
Middle East question is the Spirit
in its broader sense, beyond any

Poetry is more sure
and pertinent for the
quest of truth than
political analysis.

theological reference. Those who
live on this volcano may well pay
dearly for this deficiency, a price
which they already pay for the
shortsightedness of leaders, experts, and mediators of all sides.
It would be, however, naive to
believe that the mere disclosing
of the mystical roots of the conflict would be enough to bring it
to its end. This step is necessary,
but it is not enough. We should
then become more specific and
explain to the parties that with
all due respect to their historical
rights and their dreams of restoration to past greatness, they
should now take into account the
present context and the sociological, economical, and political realities. The latter obliges them
to respect each other and to assume the unavoidable necessity
of compromises and concessions
without which fanaticism, inherent to all religions, will flood over
us all.

When passions speak,
reason is silent when
fanaticism strikes,
ethics die.
When passions speak, reason
is silent when fanaticism strikes,
ethics die. In any religion, these
two contradictory potentials exist. On the one hand, moral
value; on the other hand, the ugly
face of tyranny, auto-da-fés, holy
wars, intolerance, and exclusion.
In the name of love—divine and
human—how many crimes, including the killing at Hebron,
have been committed! What the
Bible says about bribery and corruption would better apply to fanaticism, which always “blinds
the eyes even of the wise and
twists the words even of the just”
(Deuteronomy 16:19, NAB).
Ethics and Politics
We hope that some day reli-

gious authorities of the three
monotheistic confessions will call
loudly for the true reconciliation
between humans; reconciliation

We hope that some
day religious
authorities of the
three monotheistic
confessions will call
loudly for the true
reconciliation
between humans.
according to the spirit of their
common ethical values; otherwise, the dark face of those very
religions may well drive away
what is left of vivid and humanistic compulsions.
In the meantime, the representative leaders who are presently working on the peace process should pay special attention
to the cultural element, while
pursuing their efforts toward a
pragmatic solution. In this perspective, the Arabs would then
be able to recognize the cultural
and spiritual sources of the Zionistic movement, instead of
seeing in it a mere symptom of
European colonialism. Likewise, Israel would at last assure
itself of its Mediterranean destiny and integrate itself into the
Middle Eastern cultural space,
thereby denying the accusation
of being a foreign element. The
Jews of Israel, just as the Palestinian Arabs, are rightly and historically at home on this piece
of holy land, of promised land.
They have no choice but to
agree on practical modalities for
the sharing of sovereignty. And
this union, in any case, will aff e c t t h e l ov e b o t h p e o p l e s
would continue to devote for
their common “fatherland of
the heart.”
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Hebrew Lexicon
Amidah: A prayer known
popularly among Ashkenazim as
shemoneh-Esreh (eighteen) because of the 18 benedictions
which it originally comprised.
The Amidah is the core and main
element of each of the prescribed
daily services and in talmudic
sources is known also as Hatefillah (“the Prayer” par excellence).
Cohen: Designation for the
priests.
Haggadah: A set form of benedictions, prayers, midrashic comments and psalms recited at the
seder ritual on the eve of Passover.
Essentially, it is an account of the
Egyptian bondage, a thanksgiving to God for redemption and
the acquisition of the Land of Israel.
Haftorah: A portion from the
Prophets read after the reading
from the Torah, on Sabbaths, festivals, and fast days.
Hallel: General term designating Psalms 113-118 where these
form a unit in the liturgy. These
psalms are initially expressions of
thanksgiving and joy for divine
redemption.

Hallel-ha-Gadol : “Great
Hallel ” refers only to Psalm 136
which is recited at the morning
service on Sabbaths and on festivals. It is the daily psalm on the
last day of Passover and is added
to the seder Hallel.
Hesed: Hebrew word expressing the idea of “grace,” “mercy,”
and “steadfast love.” Keyword in
the Psalms pointing essentially to
God’s wonders.
Kaddish: Prayer for the dead.
A doxology, most of it in Aramaic, recited with congregational
responses at the close of individual sections of the public service and at the conclusion of the
service itself.
Midrash: The designation of a
particular genre of rabbinic literature constituting an anthology
and compilation of homilies,
consisting of both biblical stories
and sermons delivered in public.
The name Midrash derives from
darash, which in the Bible means
mainly “to search,” “to seek,” “to
examine,” and “to investigate.”
Pesah. (Pesach): Passover.
Rahamim: A feeling of compassion tempered with love,

which engenders forgiveness and
forbearance and catalyses deeds
of charity and kindness; derives
from the word raham meaning
“womb.”
Seder : An order of worship
and service. The most common
use of the word in that sense is
the seder of Passover.
Tanakh: Usual Hebrew collective term for the Old Testament.
The term is composed of the initial letters of the words Torah
(Pentateuch), Nevi’im (Prophets),
and Ketuvim (Hagiographa).
Torah: The meaning of the
word is “teaching,” “doctrine,”
or “instr uction.”
In the
Pentateuch, it is used for all the
body of laws referring to a specific subject. The term is also
used to refer particularly to the
Pentateuch, or to the whole
Bible as a revelation.
Tsedekah: Righteousness, the
fulfillment of all legal and moral
obligations. Rather than an abstract notion, it consists in doing what is just and right in all
relationships. It is perceived as
resulting in social stability and
ultimately in peace.

Reviews
Schindler’s List. It is not just
another movie on the Holocaust.
This three-hour picture shot in
black and white (only the conclusion is in color) throws the raw
event at your face, shocks and
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moves, and ultimately leaves you
dumb, wondering about mankind.
Amazingly, the work has been
praised as a masterpiece and received seven Oscars—a loud mes-

sage, indeed, to the revisionist delirium and the shallow forgetfulness. The disturbing note, however, beyond the ironic fact that
success is associated with hell, is
the story itself. The hero is sus-

pect. After all, this businessman
made money in the process…
The lesson strikes again: in hell
ethics are always ambiguous.
A i n’ t
G o n n a
Study War
No More:
Biblical
Am b i g u i t y
and
the
Abolition of
War,
by
A l b e r t
Curry Winn
(Westminster/
John Knox Press, 1993), pp. 248,
$10.99.
While some biblical passages
condemn violence and long for
peace, others tell of the wars of
God’s people and picture God as
commanding war. This book examines the ambiguity that confronts us when we are faithful to
Scripture--ambiguity that contributes to the peril posed for our
planet by our continuing to rely
on war as a means for settling international conflicts. Readers are
invited to examine the ambiguity in the life and teaching of
Jesus as well as in the Hebrew
Scriptures. The study moves forward to the apostolic writings and
then explores the great visions of
peace and war in the end time.
Winn explores the possibility of a
scriptural basis for working toward the abolition of war and suggests an ethic “faithful to the central thrust of scripture and to the
Lord of scripture.”
Israel and the Peace Process,
1977-1982: In Search of Legitimacy for Peace, by Yaacov BarSiman-Tov (State University of
New York Press, publication date:
October 1994), pp. 335, $21.95.
This study analyzes the intricate dynamics of the internal process of peace at work in Israel
from President Anwar el-Sadat’s
dramatic initiative in 1977 to the
final evacuation of the Sinai in

1982. More than a dry historical report, this book provides rich
and often unpublished information about this event of the stillfresh past upon which the author
dares to infer courageous and lucid lessons for future Arab-Israeli
negotiations. His sharp observation goes as far as 1993, grasping
in the same analysis external factors as well as domestic tensions
of both sides, thus bringing the
reader to the heart of contemporary burning issues. The author’s
access to primary sources and his
numerous interviews with various political figures give value to
his contribution. This work
shows how difficult the peace
process is, yet it opens new tracks
towards what Bar-Siman-Tov
(whose name means, by the way,
son of good omen) calls in conclusion “a new era of hope.”

Oasis of Peace (Neve Shalom;
Wahat Al-Salam), by Laurie Dolphin, photographs by Ben Dolphin (Scholastic Inc., 1993), pp.
48, $14.95.
Laurie and Ben Dolphin give
young readers a warm and intimate look at a unique Arab-Jewish community that has been
nominated four times for the
Nobel Peace Prize. Significantly
the name of this place “Neve Shalom” (Hebrew) and “Wahat AlSalam” (Arabic) means Oasis of
Peace. In this visionary school,
two boys, a Jew and an Arab, will
meet. Here they will learn each
other’s cultures and languages,
discuss their fears of one another,
and slowly develop a strong bond
of brotherhood and respect.
In the postscript, Elie Wiesel

qualifies this enterprise as a
“miracle” that deserves “our
warmest support, for it justifies
our highest hopes.”
Peace
and Religion: An
EmpiricalTheological
Study of the
Motivational Effects of Religious
Peace-Attitudes on
Peace Activity, by Ronald
Jeurissen (Kok Pharos, 1993;
available through Wm. B.
Eerdmans Publishing Company),
pp. 220, $38.25.
This book offers a profound
analysis into the meaning and the
function of religion for peace.
How can religious beliefs and attitudes bring people into action
for peace? How can views on
evil, sin, redemption, eschatology
lead one towards concrete action?
Or do these views obstruct one’s
strike for peace? Or do these
views not interfere with any action at all? These questions are
treated first historically, then systematically. Next these questions
are raised in an empirical way. A
research sample was drawn up
from members of three church related peace movements as well as
members of three christian denominations in the Netherlands.
They filled out a questionnaire
on religious beliefs and attitudes
and on peace values and activities. A huge amount of original
material came out of the survey.
Members of the peace movement
and members of the different denominations were confronted
with one another.
This book concludes with a
general reflection on the question
whether and if so, in how far, religion has factually an inspirational effect on a concrete commitment to peace.
June 1994 / SHABBAT SHALOM
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